counter this, historian Simon Maphalala has stressed the harmony of nineteenth-century Zulu society, the power advisors exercised in state government, and the lack of internal conflict.$ Maphalala also claims that women's subordinate role in society ' did not cause any dissatisfaction among them ', and argues that ' [women] accepted their position and were contented '.% In recent constitutional debates many South African intellectuals including members of the Congress of Traditional Leaders of South Africa (CONTRALESA), invoked this ' benign patriarchy ' model of pre-colonial gender relations to oppose the adoption of gender-equality provisions in the new constitution.& As Cherryl Walker has noted, the hegemonic definition of traditional gender relations to which such figures have made rhetorical appeals often masks not only the historicity of these relations but also hides dissenting opinions (often demarcated along gender lines) as to what those relations are and have been. ' While Africanist historians' and CONTRALESA's essentially organic image of pre-colonial Zulu society is often opposed to its materialist counterpart, these two branches of historiography do have at least one thing in common. Both the materialists, who have followed in the tradition of the historian Jeff Guy's work, and the Africanists following Maphalala, collapse the diversity of women's positions into a single, homogeneous class which they then identify as either ' oppressed ' or ' content ', depending on the reading of the historical record and the political position of the writer. Instead, this study attempts to trace the changes in Zulu gender relations during the early and mid-nineteenth century through analyzing the different conditions and experiences of women and the cultural construction of gender.
What emerges from this examination is neither a picture of the increasing oppression of women, nor of women's complete co-operation with state centralization to their benefit. Rather, social, cultural and material conditions of women became highly stratified during the early nineteenth century. The potential for both exploitation and the acquisition of power and prestige increased dramatically as women's lives became integrated into the Zulu state. Affecting the degree of stratification in general, as well as determining in part the fate of individual women, the vagaries of political power struggles between Zulu kings and lineage e! lites began to play a large role in women's lives. While some fundamental elements of the cultural construction of masculinity and femininity remained constant throughout this period -and indeed shaped the ways in which socio-economic changes were experienced -certain women's roles began to be seen as determined by their social and political associations rather than as inhering in the nature of the female body. Individual women responded in a variety of ways to try to minimize losses ' Ibid. -.
in power or status and to capitalize on new opportunities. But more coherent society-wide changes were also initiated by women. One of the most important changes in Zulu religious history, the appearance of women as the dominant members of the class of diviners, may have been brought about by some women's growing dissatisfaction with the extent of state interference in their personal relationships, or with the disparity between their status and that of royal and other favored women.
   
Several insights from earlier works are useful in organizing our understanding of women's conditions in Zulu society. The first of these, from Jeff Guy, is the claim that the appropriation of women's productive and reproductive powers by men was the fundamental economic transaction. According to Guy, all forms of political and social organization were made possible by the extraction of surplus labor from women at the level of the homestead.( As a result, the defining condition of women in Zulu society was one of oppression, but at the same time women were located at the very source of power within that society : agricultural production.
The second important and useful claim comes from anthropological models of women as ' outsiders '. Zulu society was exogamous, so all prospective wives belonged to different social, economic and ritual groups than their husbands. Women, as wives, came into the household through what anthropologists have seen as the major economic transaction in Zulu society : the exchange of women, as daughters, and cattle, as bride-wealth (lobola), between the male heads of households.) Women's position as outsiders in the homestead affected the power dynamics between themselves and their husbands in several ways. On the one hand, a woman's lineage connections outside her husband's family were a source of power and security, a shield against the power her husband could exercise over her. More importantly, especially among high-ranking families, a wife could use her lineage alliances, in addition to her own status in relation to other wives, to affect the outcome of succession disputes. A woman's power as advocate for her son could, and did, threaten a husband's control over the reproduction of the homestead.* These potential dangers were reflected in a whole series ( Guy, ' Production and exchange ', -, and ' Gender oppression ', -. ) See, for example, Eleanor Preston-Whyte, ' Kinship and marriage ', in W. HammondTooke (ed.), The Bantu Speaking Peoples of Southern Africa (Boston, ), -. Guy's model had the advantage of replacing the functionalist idea of the ' Bantu cattle complex ' with a dynamic, economic process of exchange. Recently, though, historians who have stressed the harmony of pre-mfecane Nguni life have returned to a homeostatic picture of the relationship between women, cattle and agricultural production. See Atkins, The Moon is Dead, -, .
* The importance to Zulu men of reproducing the homestead and of maintaining succession has often been understressed (except in the negative, with reference to Shaka). Guy's arguments would lead one to believe that female children were more highly valued than male children, because young women worked in the fields longer than boys and because they would eventually bring new bride-wealth into the family. However, there is evidence that the most important of a wife's obligations was to provide a son. See A. T. Bryant, Olden Times in Zululand and Natal (New York, ),  ; and C. Webb and J. B. Wright (eds.), The James Stuart Archive ( vols.) (Pietermaritzburg, -), i,  ; iv, .
of ritual proscriptions and prescriptions surrounding a new wife and her inlaws and a husband and his in-laws."! Looking at the status of women in the twentieth century, Harriet Ngubane has argued that women's ' outside ' origins, together with their association with the birth and death processes -encoded in Zulu thought as transitional or liminal experiences between the material and spiritual worlds -served to construct women as the transcendental ' other ' in Zulu society (at least from the perspective of men). This ' otherness ' was not restricted to wives, but was transferred by association to all women. The connection with the natural world and thereby with the spirit world enabled some women to become powerful diviners and opened roles for wives as chief mourners and potential practitioners of sorcery within the homestead. Correspondingly, there existed sets of ritual proscriptions -particularly surrounding women's bodily emissions -designed to protect society from the uncontrollable or contagious nature of women's relationship with the natural\spiritual world."" Two points implicit in this argument are crucial to the history of changing gender relations. First of all, women's powers that resulted from their symbolic association with the natural and spiritual worlds did not counterbalance or offset the power of their husbands and fathers (and chiefs and kings) over them. Nor did they exist as an ' alternate ' system of power enabling women to seek ' ways out ', ways that existed separately from their subordinate position in the rest of Zulu society. Rather, these powers were part of patriarchal Zulu society ; they emerged out of the same economy of power which gave men a superior social position. Women's powers rested upon the nature of male dominance, because male domination in its reliance on virility remained incomplete and profoundly dependent upon the powers of women. Ngubane alludes to this dependency (or lack of complete supremacy) when describing the value of fertility to Zulu society. It is, she claims, a paradox where a man who is powerful and manifests [his power] by his virility is dependent on the fertility of a woman. This means that a woman who is ideally submissive and powerless nevertheless exercises some power in that the continuity of the descent group depends on her fertility. I believe it is the realization of this "! One of the penalties inflicted upon a wife who did not fulfill her duties to her motherin-law was to strip her sons of the right of succession : Webb and Wright, Stuart Archive, iv, . For a full examination of such rituals, see O. F. Raum, The Social Functions of Avoidances and Taboos Among the Zulu (Berlin, ), -, -.
"" Harriet Ngubane, Body and Mind in Zulu Medicine (New York, ), -. ' Liminal ' usually describes a stage in ritual transformations when an individual or group is ' between ' structures or systems. Someone in a liminal state is culturally ambiguousdangerous yet vital -and rituals involving a liminal phase are often used to move a person from one cultural world into another, or to transform a cultural system itself. Victor Turner has argued that some members of a society, specifically groups and individuals that are marginal or oppressed, are in a state of permanent liminality with respect to the rest of society. Victor Turner, The Ritual Process : Structure and Anti-Structure (Chicago, ), -. Turner claims that within many societies -and according to Ngubane's analysis within Zulu society as well -women are in just such a permanently liminal position. He also specifically equates the ' feminine ' with the liminal, arguing that women are often in a socially ' subjunctive ' mood. Victor Turner, Process, Performance and Pilgrimage : A Study in Comparative Symbology (New Delhi, ), -.
fact that makes a woman's emissions, which are a manifestation of her reproductive powers, particularly dangerous to men's virility. They are a reminder of men's inadequacy in entirely controlling the situation of reproductivity. Women in this sense are ambiguous because they exercise some power that they should not have, and as such they are dangerous to those who are entitled to that power."# The ambiguous nature of women's position was symbolized by the fact that women's spiritual power, whether beneficial or malevolent, strong or weak, was understood as ' pollution '. This insight is important because it allows us to reconcile the claims made by Guy, John Wright and others that the exploitation of women by men formed the foundation of Zulu society with the evidence of women's power given by Ngubane, Iris Berger and others."$ Women's power and women's marginality were structurally linked.
The second, and perhaps more important point implicit in Ngubane's work grows out of the first. Even though the power (and danger) of women in Zulu society was associated with the spiritual world, it was directly linked to two social phenomena : the lineage system and the system of production and reproduction within the household. Any transformation of the ways in which lineage groups interacted or of the way in which women's reproductive value was distributed should, in theory, be linked to a corresponding change in the way in which women's power was produced and could be exercised."% Though Ngubane is concerned with developing a model for understanding recent Zulu society, the historical record seems to indicate that such a shift in women's power occurred at the beginning of the nineteenth century.
Somewhat problematically, however, anthropological insights are based upon the study of either present-day or early twentieth-century Zulu society. If there is a possibility that the nature of gender relations underwent profound changes early in the nineteenth century concomitant with the rise of a centralized state authority, which had all but disappeared by the time Ngubane, Eileen Krige, Monica Wilson and others began observing Zulu, the relevance of their observations to pre-colonial society must be reexamined."& In addition to understanding the structural and practical ways in which gender relations were played out -which can, to some extent, be grasped by examining socio-economic dynamics -an attempt must be made to depict the cultural and intellectual ways in which gender was constructed by nineteenth-century Zulu.
Also, historians and feminist theorists have evinced suspicions that the social model which Ngubane employs -focusing on women's marginality as "# Ngubane, Zulu Medicine, . This quote primarily illustrates men's dependency on women in the biological register. The social importance of women to men, and specifically of the exchange of women among men, has been noted by many anthropologists from Le! vi-Strauss on. For its Zulu manifestation see ibid. .
" the essence of both their oppression and their power -is in fact merely a theoretical elaboration of men's thoughts about women. Zulu women may not have seen themselves as marginal, or at least may not have defined their lives in terms of that marginality."' Ngubane shows some awareness of this problem when, at the bottom of two tables in her key chapter on ' pollution ', she remarks that ' [t]hese categories inevitably reflect the male concept of women vis-a ' -vis men '."( But Ngubane does not suggest a strategy to think our way out of these categories. What is needed then is an attempt to evaluate the social and cultural construction of gender using the voices of midnineteenth-century women themselves.
While the archival record of oral traditions is all but silent on this matter, one key source which helps illuminate cultural ideas of gender from women's perspective are the stories told to children by their mothers that Henry Callaway collected in the s and s.") Telling these ' nursery ' tales was a complex yet direct and potent technique for equipping children with the cultural metaphors they needed in order to conform their own behavior to the accepted norm of their sex. In these stories, children were presented with complex ideas about the relationship between men and women in an encoded and easily understood form."* Women who appeared as main characters in these stories were almost exclusively one of three types : the young woman who has reached puberty,#! the newly-wed bride,#" and the expectant or "* Wright has noted the importance of childhood education in the inculcation of gender roles and argues that many of the cultural patterns of marginalization were impressed upon young women at an early age. Yet most of Wright's illustrations tend to be of women learning by example : a young girl notes her mother's position in society, the treatment of boys and other girls by adults, and the distinctions between the tasks for which she is trained and those her brothers are prepared for, and she internalizes these structural relationships in the form of a phenomenological sense of inferiority. Wright, ' Women's labour ', -.
#! In the story of Umkxakaza, told by Umkasetemba Lydia, the young daughter of a king comes of age. By manipulating her ritually protected status, Umkxakaza disrupts the economy and social life of the kingdom for years. Part of the lesson Zulu children learned from this story was two-fold : that women's bodies and the changes they undergo are powerful, and that these bodies need to be carefully controlled by men to keep the ' disorder ' from spreading and engulfing the community. Callaway, Nursery Tales, -.
#" The story of Ukcombekcansini, also told to Callaway by Umkasetemba Lydia, depicts a marriage ceremony ' gone wrong '. When a young bride departs for the long journey between her father's homestead and that of her husband-to-be, a ritual violation allows an iMbulu -a type of large lizard -to turn the bride into a bird and to take her place in the wedding, causing scandal and disruption. The long journey from one homestead to another dramatizes in a very literal way the transfer of women from one lineage to another and the dangers which can enter into a family and community in the process. Callaway, Nursery Tales, -.
birthing mother.## These three ' types ' corresponded to the three moments in a Zulu woman's life when her ' otherness ', as described by Ngubane, was at its most pronounced from the perspective of the social center. The stories all turn on women's and society's unsuccessful negotiation of these crucial moments. Each story depicts a disruption in what was considered normal behavior for women.
The behavior and problems of men in traditional stories were, however, very different. The central conflict involving men within Zulu families was that of father and son over succession to the head of the house. The locus classicus for this conflict is the story of Shaka. It was only upon his father's death that Shaka was able to return home and begin his heroic career ; and yet, it was precisely because Senzangakona was his father that Shaka was eligible to inherit the leadership of the Zulu in the first place.#$ The double nature of this relationship, an antagonism which had by definition to be resolved in favor of the son, was embodied in Shaka's status as an illegitimate son.
In nineteenth-century Zulu society there were, of course, many ways in which fathers and sons shared common goals, as in the herding of cattle, and there were in reality many intermediary stages on the son's journey to independence. But to the extent to which the father-son relationship was problematic when its dangers were given metaphorical expression, their conflict was an absolute one. Masculinity had two primary potential valences, the dominance of the father and the subordination of the son, and each male made the irreversible transition from one to the other only once in his life.
By contrast, women's transitional rituals were never fully resolved. Monthly menstruation created symbolic repetitions of these ' crisismoments ', albeit with less intensity.#% Once they reached puberty, transgressional danger was embodied in their gender more than in their particular behavior or ritual position, whereas men, being structurally oppositional rather than marginal, experienced liminance only at specific moments in their life. Their danger to heads of households could never be resolved until they replaced their fathers as the heads of their own homesteads. Thus sons moved in a moment from one side of a binary opposition to the other. As a result, female transitional moments were less likely to be formally organized and communal, where their danger could be consolidated or permanently inscribed in ritual symbols. These moments were more likely to be accompanied by anxiety on the part of society about their successful com-## In the story of Uthlakanyana, a malicious spirit, manifested as a preternaturally precocious child, artificially causes a queen to become pregnant as a way to enter the physical world. Immediately, the spirit takes control over his own birth, shouting from the womb, demanding to be born and denying his parents' role in his conception. Uthlakanyana goes on to wreak havoc throughout society, tricking and out-maneuvering everyone. His entry into the material world through the womb of the queen dramatizes Zulu anxiety about the child-birthing process and confirms that the view of birth as a process situated half in this world and half in the next observed by Ngubane in the twentieth century was also current in the mid-nineteenth. Callaway, Nursery Tales, -.
#$ There are many sources of information on the Shakan tradition, but those which are likely to most closely reflect Nguni values and ideals are Webb and Wright, Stuart Archive, passim, and Thomas Mofolo, Chaka, trans. Daniel P. Kunene (Portsmouth, ).
#% Raum, Social Functions, -.
pletion, and this anxiety, of course, necessitated more stringent forms of control. Ngubane has noted that women were often represented by the image of a bridge that provides access to the ' other world ',#& but in many tales the common metaphor may more aptly be described as that of a doorway. In stories of disrupted transitional rituals, this metaphorical gateway was given material substance in the form of the woman's body. Whenever the other world ' penetrated ' into this world, it did so through the physical flesh of the woman.#' It was through the bodies of women who were at dangerous moments in their lives that the other world could penetrate into daily life.
This symbolic penetration mirrored the masculine penetration of women, and was echoed by the emphasis on the physicality of sexual intercourse common in women's puberty songs.#( These songs, which were recorded by Krige in the s but are similar to those known to Gluckman as much as twenty years earlier, described sexual intercourse in a manner that was linguistically and socially playful while also challenging the social norms of the community. Such frank language, frowned upon outside of the context of the puberty ritual, created verbal homologies between the act of intercourse and the puberty ritual itself ; its imagery focused upon the transformative and transitional aspects of intercourse, which mirrored, indeed was seen to advance, the process of entering womanhood.
These songs thereby established a connection between the physical act of intercourse, in which women would engage repeatedly after marriage, with the more temporary experience of the ritual. The time of the ritual was a classical liminal period, used to negotiate one of the most important and dangerous times in a woman's life. The descriptions in the songs were considered to be a necessary guide to how to behave during sex, so every time a woman engaged in intercourse these same metaphors and images were invoked. By saturating the act of intercourse with images from this ritual, by emphasizing the transgressional and liminal aspects of both the ritual itself and sexual intercourse, puberty songs carried the marginality of this stage of a woman's life over into her daily activities for the remainder of her period of sexual activity. This helped create and enforce the idea that women never fully negotiated their liminal experiences, but rather were forced to re-enact them throughout the rest of their sexual life.
Throughout the early and mid-nineteenth century, then, the underlying cultural constructions of masculinity and femininity associated women with a permanent marginality. Unlike men, women's marginality remained #& Ngubane, Zulu Medicine, -. #' In the stories already mentioned, just as Uthlakanyana emphasized that he had used the queen's body as a means of entering the world, other ' unnatural ' birth experiences involved odd uses of the body. The mother of Ukcombekcantsini, who had been unable to conceive, grew a girl and her twin brother out of a blood clot bled from her by a group of pigeons. When the iMbulu tricked the prince into marrying itself instead of Ukcombekcantsini, it did so by assuming the physical appearance and apparel of the princess. Umkxakaza's excessively indulgent, overly prolonged and social destructive transitional phase at puberty was symbolized by her growing to an enormous size and taking on the hygienic habits of men -such as growing long fingernails. Callaway, Nursery Tales, -, -, -.
#( Eileen Jensen Krige, ' Girls' puberty songs and their relation to fertility, health, morality and religion among the Zulu ', Africa,  (), -.
constant irrespective of their immediate social circumstances or the particular stage of life in which they found themselves, at least between puberty and menopause. Further, the most important tools for socializing gender roles served to entrench this marginality by associating it with particular images of women's bodies and by dramatizing its effect on every aspect of their lives. Everything from agricultural production to marriage, from sexuality to menstruation and from birth to death was accompanied by expectations, obligations and restrictions associated with these constructions of the body.
   
A period of social transformation began around the reign of Shaka. During this time a system in which the state, in the person of the king, mediated women's status in relation to men became articulated with a prior system in which lineage or household relations and the cultural construction of women's bodies were responsible for women's ambiguous position in Zulu ideology. This particular transformation of gender relations among Zulu resulted in changes in the power and status individual women commanded ; but these changes were not the same for all women, nor did this new system of assigning value necessarily reach all women. At the same time, direct state intervention in the productive and reproductive processes of the household undermined many women's control over their immediate material conditions.
The transformation of the state's relationship with women was exemplified by the increasing significance during the nineteenth century of a set of institutions, or ' classes ' of women, some of which may have been created by Shaka. Such institutions included the iziGodlo, or women of the royal household, the amaButho, or women's age regiments, and the iziGkila, or forfeited women. Perhaps the most important manifestation of a change in gender relationships among the Zulu was the increasing importance of the groups of women who composed the isiGodlo. The isiGodlo was an enclosure within the royal kraal considered sacred to the king. It was circular or ovalshaped and was probably divided into two halves : the ' white ' isiGodlo on the outer edges, and the ' black ' isiGodlo in the center. While sources disagree on the precise function of the white isiGodlo (and some even switch the names of black and white), it is clear that the central-most part of the enclosure contained two groups of women, the amaKosikazi, who were the female members of the royal family, and the umNdlunkulu, various women who had been ' given ' to the king.#) Although ' isiGodlo ' referred to the physical enclosure, the word was also, and most frequently, used to refer to either or both of these groups of women.#* Furthermore, each military kraal, or iKanda, where male age regiments, or amaButho, were stationed, contained its own smaller isiGodlo.
The amaKosikazi constituted an important component of the ideological justification for kingship, both within the core nucleus of the Zulu state and among people more recently incorporated into it. The word ' amaKosikazi ' was often taken to mean the king's wives, but in reality it included the entire #) Bryant, Olden Times, - ; Webb and Wright, Stuart Archive, i,  ; iv, . #* It was also, on occasion, used to include women's amaButho as well : Webb and Wright, Stuart Archive, iii, . female royal family : what A. T. Bryant refers to as ' divers mothers, halfmothers, grandmothers, aunts, half-aunts, great-aunts and the like '.$! The amaKosikazi ruled over the other women in the isiGodlo, but one of their most important roles in society was as wives given to other kings and powerful men to cement royal alliances.
The value, and danger, of such royal alliances is well attested to in the literature ; nearly every princess who wed married into a strategically chosen house. In this respect, royal women were simply playing a role analogous to that of women in any homestead. While the lineages to which they were sent were parts of foreign kingdoms and substantially greater resources and political strategies were involved in their marriages, the terms and nature of their exchange were no different. Furthermore, there seems little reason to expect that these marriages would have become more important during the centralization of the state. The history of the Nguni-speaking peoples seems to have long been characterized by the fusion of dominant lineages through just such strategic marriages and by conflicts touched off by the ambiguous loyalties of women in these homesteads.
A new role for royal women developed as a result of the increased militarization of society that began under Dingiswayo and Shaka, however. With the development of the amaButho system and the stationing of regiments throughout the area controlled by Zulu, the king needed direct representatives at military installations, or amaKanda. Members of the amaKosikazi fulfilled at least part of that need, acting both as the king's representatives and as heads of the amaKanda themselves.$" An outstanding example of this was Langazana, the fourth wife of Senzangakona who presided over several households and amaKanda.$# Other royal women, including Songiya, the mother of Mpande ; Nomcoba, Shaka's sister ; and Mkabayi, Senzangakona's sister, controlled important amaKanda.$$ As women who were usually beyond the age of childbirth, these women were presumed less likely to use the troops under their control to challenge the king's power.
Using loyal members of the royal family to oversee military settlements did more than keep the king in touch with his soldiers. It also allowed him to bolster the idea that the various sections of state government were organized along the same principles as the ' house ', the basic political unit of Zulu society, and to present the state as, in fact, nothing more than a logical extension of the household on a larger scale.$% The Zulu king and his advisors tried to achieve this integration in two main ways. First, the symbolic division of Zulu homesteads into opposing left and right sections, expressed
$" Ibid. $# The best-known of these is esiKlebeni, ibid. , but others included eZembeni, eNkonjeni, eNdhlwayina and eNtoleleni : Webb and Wright, Stuart Archive, i, .
The '' house '' and Zulu political structure in the nineteenth century ', J. Afr. Hist.,  (), . Kuper draws upon anthropological and ethnographic evidence collected by J. F. Holleman and presented in ' Die twee-einheidsbeginsel in die sosiale en politieke samelweing van die Zulu ', Bantu Studies,  (), -, and ' Die Zulu isigodi ', Bantu Studies,  (), -, -. However, the pertinent information is not contained in the English translation of the second half of the latter paper, published as J. F. Holleman, ' The structure of the Zulu ward ', Afr. Studies,  (), -, and I have therefore been unable to verify Kuper's citation.
in physical layout as well as in metaphorical descriptions of descent and relationship, was used to organize the military regiments and their outposts. Each female member of the royal household occupied a set position within the household's left-right opposition. Those women who headed military outposts were placed in the locations within the amaKanda that most closely approximated the position they would have held back at the capital. Secondly, the king and his advisors carefully manipulated the matrix of patron-client relationships, or khonza, symbolically to link each member of the regiments, each commander and each outpost to particular segments of the royal house. Each iKosikazi who commanded an outpost was responsible for keeping the iKanda and its regiment organized around her symbolic role as the representative of the sub-set of the royal homestead with which the unit was affiliated.$&
The most obvious effect of such a system was to increase greatly the power of individual women. Each woman who controlled an iKanda not only wielded significant control over her own material conditions, but also exercised power over aspects of Zulu kingdom politics as a whole. However, the more important effect of the increased significance of the amaKosikazi was its subtle disruption of gender duality. A royal woman placed at the head of a military kraal became, at one and the same time, its inKosikazi, or great mother, and its umNumzana, or homestead-head.$' By ' opening up ' the gender system, the authority exercised by these women provided an ideological or discursive model which other women could use to attempt to increase their own power.$( An example of this seems to have occurred among the Swazi, where, near the end of the nineteenth century, a man complained that ' women are not as respectful towards their husbands or other men as they used to be ' and attributed this change directly to the actions of royal women, specifically Mamgangeni and Tibati, who allowed other women to begin sharing the power they exercised.$) Yet ultimately, the number of amaKosikazi who held such posts was quite small and their symbolic effect should not be overestimated.
During this period, a second group of women within the isiGodlo, the umNdlunkulu, greatly increased in number and a set of rules developed governing their acquisition by the king, their redistribution through marriage among the men of the kingdom, and their relationship as a group with the rest of society. While it is unclear exactly how many women were umNdlunkulu at any one time, both Bryant and Mkando testify to a substantial increase in their number under Shaka.$* Small groups of umNdlunkulu were stationed in military kraals with the amaKosikazi and the facilities for these women took up, in one instance, one-twentieth of the entire kraal. Elsewhere Bryant claimed that there was one umNdlunkulu for $& Kuper, ' The '' house '' and Zulu political structure ', . $' The opposition between these two roles in the house is linked to a whole set of binarisms within Zulu society. Adam Kuper, ' Symbolic dimensions of the southern Bantu homestead ', Africa,  (), -.
$( Berger has argued that gender opposition in Zulu society was much less rigid than in contemporary Western society and that there was a significant amount of play between biological sex and cultural gender : Berger, ' '' Beasts of burden '' ', .
$) Webb and Wright, Stuart Archive, i, . $* Bryant, Olden Times,  ; Webb and Wright, Stuart Archive, iii, .
every large household in the kingdom, or twelve hundred total, under Shaka.%! The umNdlunkulu was an institution that governed the exchange of women between men -an exchange in which the king played the central role both as acquirer and, when he married umNdlunkulu off to prominent men, as dispenser. Each head of an important household sent one of his daughters to the king's umNdlunkulu as tribute, or etula, in return for which he expected to receive favors from the king. Frequently, the king sent out his iziNceku to scout for women whom they thought might appeal to him. These women were then ' requested ' by the iziNceku from their fathers and summarily sent to join the umNdlunkulu. It was a request which a household head was not likely to refuse.
The king had a complex but powerful relationship with each of these women, combining at one time the roles of father and husband. The king did not pay lobola for any of them, since they were given to him specifically as a form of asymmetrical tribute.%" To the extent that he gained control over a woman's labor and offspring the king became a structural ' husband ' to the woman without having to compensate anyone. He thus abrogated the right of lineage leaders to control their own daughters.
When it came time for these women to marry, however, the king's role shifted to that of structural ' father '. Men were not expected to ask for a woman if she was an umNdlunkulu, nor should such a woman choose a husband ; nor were they married off in groups, as with the women in the amaButho. Rather the king carefully doled them out to his most wealthy and powerful subjects,%# receiving lobola in exchange.%$ The king thus suspended the reciprocal nature of the exchange of women between houses, usurped the control over this exchange exercised by homestead heads, and re-enforced his ideological claim as father of the nation. Now the exchange no longer symbolized alliances between lineages, but rather contracts between the king and his subjects, which the king alone could initiate and seal. If the ' outside ', ' other world ' from which, in the perspective of men, women originated had traditionally been the homestead of another lineage, it now became the isiGodlo.
Not only did the king receive lobola for the umNdlunkulu, its amount was also greatly inflated. At a time when lobola averaged five to ten cattle%% (and fewer for men in the amaButho), the king received anywhere from thirty to one hundred cattle for an umNdlunkulu.%& Since most of these women were in the isiGodlo simply because they appealed to the king, it is unlikely that their increased value was because they made ' better ' wives, or because their productive or reproductive value was higher than any other woman's. Rather, the women's increased value came from the relationship between the king and the heads of the households to which they were sent. Thus, not only did the importance of the exchange of women shift from relations among lineages to relations with the state, but this exchange value itself grew to overshadow the value previously identified with women's reproductive and productive bodies. This represents an important move from Ngubane's framework for understanding the origins of women's power and marginalization based upon men's dependence on women's fertility.
The history of the material conditions and status of umNdlunkulu and the way that they were perceived ideologically by the rest of Zulu society reflects a similar shift. There is some dispute as to how much physical labor umNdlunkulu women performed. In a somewhat complicated argument, Hamilton has claimed that these women were, in fact, responsible for cultivating, harvesting and preparing food for the entire Zulu army.%' Yet there is little direct evidence for women's agricultural activities in the umNdlunkulu -they are reported to have cultivated a small amount of amabele for the king, and the women whom Leslie described carrying beer for Langasana were probably umNdlunkulu.%( Hamilton thus makes her argument by extrapolating from indirect evidence. She reasons that, since there were iziGodlo at every iKhanda, since the costs of transporting food from individual homesteads to the amaKhanda were prohibitively high, and since no one else would have been present at harvesting time, the jobs of ' harvesting, winnowing and storing ' uphoko and amabele must have fallen to the umNdlunkulu.%)
There are at least four major problems with this argument, however. First, since the number of women incorporated into iziGodlo was but a small percentage of the total number of marriageable women, while nearly every unmarried man was part of an iButho, it seems unlikely that so few women could harvest enough food to support such a large group of men. This would have been especially true since women separated from their families would not have been able to rely upon the uncompensated labor of junior wives and children that normally augmented their own labor in the homestead. Secondly, all accounts seem to indicate that the amount of work performed by women in the homesteads increased during militarization ; yet if most men's subsistence needs were being met by umNdlunkulu at amaKhanda, why did the remaining women work harder ? Third, at least one source specifically notes the presence of male amaButho, capable of carrying out the necessary work, at an iKhanda during harvest time.%* Finally, the women of the iziGodlo were subject to especially stringent ritual proscriptions that prohibited them from having any contact whatsoever with men in military regiments. Indeed, once brought into the enclosure, women were allowed outside it only under controlled circumstances and only for brief periods of time, during which their contact with men was closely regulated. Specifically, Samuelson notes that ' [n]o females were even allowed to bring food or other articles to men under arms, and males had to convey such food or articles to the army [emphasis added] '.&! Under these circumstances, it seems highly unlikely that umNdlunkulu provided the labor which Hamilton ascribes to them. Even if umNdlunkulu did not take a major role in providing food for the amaButho, the fact that a large amount of agricultural production was undertaken at the amaKhanda makes clear just how much power amaKosikazi were able to exercise. If the majority of agricultural activity was indeed performed by men in age regiments, amaKhanda would have represented the interesting gender inversion of a single, dominant woman presiding over, orchestrating and gaining status from the appropriation of the agricultural labor of young, unmarried men.
The specific restrictions which separated the non-royal women of the iziGodlo from soldiers were only part of a larger set of restrictions which sharply distinguished their position and experiences from those of other women within Zulu society. UmNdlunkulu were, for the most part, strictly isolated from other Zulu, fenced into the enclosure where they were expected to remain and be watched over by a female inDuna. At night the enclosure was sealed off by placing guards in two huts stationed at its entrance.&"
According to Stuart's informants, sexual relations -including external intercourse, described variously with the verbs hlobonga and soma -between these women and anyone (except the king) were considered punishable by the death of both parties. No other group of unmarried women in Zulu society had such restrictions placed on their sexuality. It is important, though, to be cautious on this point. As Julian Cobbing has pointed out, there were both political and cultural reasons that could have led Stuart to overemphasize the restrictions placed on women's sexuality by Shaka and others. However, since the vast majority of Stuart's informants stress the sexual freedom of women outside the isiGodlo, and of men in general, there seems little reason to believe that their statements about the umNdlunkulu were exaggerations.&# As a general rule, it was women's fertility rather than their sexual activities that were subject to Zulu law.&$ However, with the umNdlunkulu, it was not just fertility that was problematic, but all aspects of physical contact with them.&% Using Ngubane's model, this could be equated with a perceived increase in their level of pollution, but it was a type of pollution that inhered more in the nature of the social relationship with the woman than in her body itself.
This emphasis on the physical isolation of the umNdlunkulu was important not only for its effect upon the living conditions of the women themselves, but also for its impact on the way they were viewed by society. UmNdlunkulu became almost mythically untouchable, and whole pages of traditions are devoted to warnings about the ill-fate of the ' more amorous ' who tried to cross the isiGodlo wall.&& There were rumors, usually made by those who had never been inside the isiGodlo, that umNdlunkulu went around completely naked, a comment usually made about female diviners,&' and suggesting that umNdlunkulu's association with the king was analogous to the diviner's connection with the spirit world. In essence, then, although they were neither wives nor mothers, neither diviners nor sorceresses, umNdlunkulu were just as liminal and powerful from the perspective of the average Zulu male. But their structural liminality was not based on a proximity to the spirit world as manifested through birth, death or the foreign lineage ; rather, it was based on their proximity to the power and prestige of the king.
While the picture of these women, locked away in the isiGodlo and regimented sexually, implies a lack of power, umNdlunkulu actually enjoyed increased status, vis-a Z -vis other women and ' common ' men, commensurate with their marginality and danger. Ngubane has pointed out that pollution, the form of liminality associated with most women, can signify either a surplus of spiritual power, in the case of diviners, or a deficiency, in the case of mothers and mourners. There can be little doubt that the ' other ' world with which umNdlunkulu were associated, that is the world of the king, was one of great power in Zulu society. The status of the enclosure's residents reflected this fact. UmNdlunkulu could verbally harass and taunt men to an extent usually permitted to most women only during their omula puberty ceremony, and powerful men who were allowed verbally to assault most women were forced to demur in regard to umNdlunkulu.&( They were important critics of the actions of men, singing either to praise or, more often, to condemn the acts of soldiers in battle.&) But perhaps the most important sign of their status was that after the king married them off, they outranked all other wives in the homestead irrespective of the order in which they were married or of the prestige of other wives' lineages.&* The development of a centralized state, which usurped the powers of lineages and homesteads, had a profound effect upon the way some women related to the rest of society. Yet, although the new source of certain women's structural liminality shifted the foundation of their power away from their individual social and biological roles into the domain of male relationships, these women did not necessarily suffer a loss of personal power or status. Rather, it can be argued that being associated with the king, who was a less ambiguous source of liminality, umNdlunkulu experienced an increase in status and power as a result of Shaka's reforms. 
     
The basic features of the iziGodlo outlined here remained fairly constant throughout the period of the four ' Shakan ' kings : Shaka, Dingane, Mpande and Cetshwayo. The exact composition and role of the isiGodlo and of the women within it did, however, change with other historical events. First of all, the iziGodlo did not originate with Shaka ; there are references to iziGodlo in the capitals of both Dingiswayo and Senzangakona.'! Thus it was not the existence of the institution that was peculiar to centralization, but rather its vastly increased importance after Shaka. Similarly, while many of the changes in Nguni society which underlay this transition obviously pre-dated Shaka himself, the changes in Zulu social relations and in the constructions of gender which the isiGodlo reflected had their sharpest impact under Shaka. In only a short time, the context within which women lived their lives shifted from a decentralized network of homesteads to the centralized one of an integrated state. After Shaka, the transformations which the iziGodlo underwent were largely confined to changes in size and function. Many observers noted at the time that the number of women within the various iziGodlo in the Zulu kingdom declined greatly during the reign of Dingane.'" Hamilton has claimed that this decrease was the result of instability within the state during Dingane's kingship. The act of accumulating women was, she claims, an act which concentrated the power of the king's lineage and the etula obligations due to him into a transferable source. Women whose distribution he controlled could only sit ' unspent ' as long as the king had no need to ' cash in ' this accumulated power. Under Dingane, she argues, the state became so fragile that the king had to ' expend ' much of this ' wealth ' by marrying off umNdlunkulu and amaKosikazi in order to hold the state together.'# This begs the question of why Shaka accumulated so many women in the royal isiGodlo without marrying them out if their only value was their potential source of wealth in lobola and lineage debts. Hamilton is led to argue, as noted above, that Shaka used them to provide food for the amaButho, but it seems more likely that the accumulation of women in the isiGodlo transferred symbolic power to the king as much as the distribution of women from it helped him pool material wealth. A new explanation is then needed for the sharp decline in the number of women in these state institutions under Dingane. Two possible reasons suggest themselves. First of all, Delegorgue, traveling with Mpande while he was in rebellion against Dingane, noted that Mpande himself had a traveling isiGodlo consisting of at least  women.'$ It is possible that the dissipation of state resources resulting from having two separate centers of royal power in existence for most of Dingane's reign may have been responsible for the smaller size of Dingane's isiGodlo. ' ! Ibid. ii, , , . Since none of these references are direct, but come rather as descriptive detail in stories, it is possible that they are anachronistic. Furthermore, the isiGodlo may have had its origins with the Zulu or Mtabele as it was not found among the Kubeka in the nineteenth century and was thought to have spread to other groups directly through contact with the Zulu : Ibid. ii, , , .
'" Hamilton, ' Oral tradition ', . '# Ibid. '$ Delegorgue, Voyage dans l'Afrique australe, .
Yet even if Dingane's and Mpande's iziGodlo are added together, it is unlikely that they equalled Shaka's. There is, however, evidence that Dingane's ability to extract women from homesteads was far weaker than that of Shaka. Fynn recounted the case of Ngetho, a lineage head whose brother died during the reign of Dingane. By custom, Ngetho held the right to claim his brother's wife, yet immediately after her husband's death, the woman was incorporated into Dingane's isiGodlo. Ngetho protested that his traditional claim to the woman over-rode the king's authority, but Dingane refused to surrender control over the woman. Ngetho then appealed to other lineage leaders, who supported his claim, and a substantial rebellion ensued.'% The fact that Ngetho was able to muster substantial support among other lineage leaders to back his claim against Dingane and that Dingane was unable to enforce his right to control the women in the isiGodlo may be indicative of a severe weakening in the king's power in relation to traditional lineage authorities. He simply did not have enough power to command the etula of as many women as Shaka.
Further support for the contention that changes in the balance of power between Zulu kings and lineage e! lites affected the state's ability to control women comes from the history of female regiments and age groups, or amaButho. The development of women's amaButho actually had little effect upon the structure of gender relations in early nineteenth-century Zulu society and the groups were less under the control of the central state than were men's regiments. For example, women's amaButho were never tightly organized ; incorporation of women into amaButho was usually initiated by women themselves or their families, and some women were never incorporated at all. Women who were incorporated into amaButho were not gathered physically together in one place, and the demarcations among amaButho were used only for identification purposes. Even more important, distinctions in status and family of origin cut across the regiments, minimizing feelings of solidarity or marks of special status for amaButho women.'& However, the one important feature that did distinguish women in the amaButho from other women was the manner in which they married. Rather than women picking husbands in consultation with their fathers, or, more likely, men picking wives in conjunction with their fathers, women in an iButho were married en masse to the members of a male age regiment at the behest of the king. This custom, often referred to as juba'ing, seems to have begun under Shaka and can perhaps even be dated to about .'' Royal power over the marriage of amaButho, and the ways in which both men and women responded to the institution varied considerably through the nineteenth century, more so than for any other group of women. As a result, generalizations about these dynamics are not particularly useful. One can, however, begin to get a feel for how these dynamics played out by examining three different mass marriages at three different times ; one under Dingane, one under Mpande and one under Cetshwayo.
Sometime in his reign, Dingane ordered the women of the iCenyane regiment to marry the men of the uFasimba regiment. It is unclear exactly when this order was given, but if Bryant's dates are close to accurate, the men of the uFasimba would have been at least thirty years old and had apparently already been married as a group once before.'( Bryant claims that the women of the iCenyane were born in , although the ages of the women in an iButho varied more than those of men. On a rough average, the women would have been around twenty-eight years old at least when they married. Several aspects of this marriage have important implications. Lunguza, one of Stuart's ' informants ' describes the beginnings of the process : ' [a]s soon as jutshwaing [the order permitting marriage] took place … the girls would disperse in all directions all over the country to their respective lovers in the '' permitted '' regiment '.') The association between a woman and her lover was mediated by the head of the household in which the woman lived ; a man had to receive a woman's guardian's permission in order to court her and therefore the power to decide who would marry whom remained in the hands of the lineage and the house. Women seem to have had less consent over these marriages than they did in other circumstances. Lunguza claims that a woman who was chosen by a man would automatically consent, for fear ' of being killed '.'* Once the marriage was approved, the soldier had to give lobola to his prospective bride's father, usually cattle acquired either in battle by exceptional warriors or, more often, from the soldier's father or patron.(! The marriage ceremony itself was perfunctory and, in this instance, the whole process of juba'ing seems to have proceeded smoothly. The only power the king exercised was over the timing of marriage and, whatever the demographic effects of this timing, the authority of the king was not challenged by lineage leaders.(" This was not the case with a juba'ing which Mpande attempted to bring about some years later. Mpande ordered the isiTimane regiment to marry men from the Tulwana regiment and apparently violated customary practice by requesting that the women's fathers not demand any lobola from the Tulwana. This provoked an outcry from the leading men of the kingdom. ') Webb and Wright, Stuart Archive, i, -. '* Ibid. i, . (! Ibid. The patron does not seem frequently to have been the king, and so lobola must have been rather difficult to come by. As a result, the lobola was often set at the unusually low rate of only one or two cattle ; but the fact that it was exchanged indicates that the fundamental relationship between husband and father-in-law had not changed.
(" If, indeed, the women of the iCenyani did not marry until they were nearly thirty, this would seem to support Guy's claims about the limiting effect of the amaButho on population growth, although there is no indication at all that this was the intended effect. Guy, ' Ecological factors ', . For the opposite argument, see Elizabeth Eldredge, ' Sources of conflict in Southern Africa ', J. Afr. Hist.,  (), . Guy's point is, however, borne out by the majority of the statements by Stuart's informants, and supported by Atkins. Webb and Wright, Stuart Archive, iii,  ; iv, ,  ; Atkins, The Moon is Dead, .
Matujana ka Sibaxa is reported, by Mtshapi, to have responded to Mpande : ' '' Hau ! Do our daughters not belong to us ? If we marry them off to the men of the Tulwana are we not to get lobolo for them ? … Are we simply to give our daughters away ? … We shall not present (etula) our daughters to them '' '. Startled by this resistance, Mpande sent the Tulwana on a cattle raid and gave them the cattle they captured to use as lobola. This anecdote reveals the degree to which the household heads retained control over the marriage of their daughters in the amaButho.(# The fact that the lobola which the Tulwana had to pay was five cattle, an average lobola outside of the amaButho, as compared with the one or two paid earlier in the century, may indicate a decline in respect for the amaButho among powerful commoners.
Under the system of marrying amaButho women, lineages and their leaders were still involved in marriages and the symbolic exchange between lineages was not disrupted -two sharp contrasts with the marriages of umNdlunkulu. As a result, it is reasonably certain that the development of female amaButho did not alter the structure of the social construction of gender among the Zulu. That is to say, no new social factors modified men's perceptions of women as being liminal to them. This does not mean, however, that some elements of women's experiences did not change, or that some women did not experience alterations in their status because of their membership in amaButho. This point can be demonstrated by an analysis of a third juba'ing, one that is somewhat infamous. Around ($ Cetshwayo ordered the women of the inGcugce iButho to marry the men of the inDlondlo iButho. A crisis ensued when a group of women within the iButho refused the order, claiming they wished instead to marry men from the uDhloko and uDududu amaButho. They then cut off their topknots (the symbol of their permission to marry) and fled with their lovers. Cetshwayo, with the assistance of the women's fathers, captured the women and had them and their suitors executed.(% The interpretation of these women's actions by Mtshayankomo, later echoed by scholars such as Krige and Elizabeth Eldredge,(& is that the women (who would have been sixteen to twenty-two at the time) were refusing to marry men who were much older, preferring to marry younger men. This position is given some weight by Cetshwayo's order to the men sent to kill the women (as reported by Mtshayankomo) : ' '' [i]f you find that they [the inGcugce] have married young men, put them to death, and the (# Webb and Wright, Stuart Archive, iv, . This point diverges from Atkins, who sees the opposition to marital control under Mpande as the reaction of individuals against state control, rather than of lineage e! lites. Atkins, The Moon is Dead, -.
($ Again, precise dates are difficult to establish. Mkando dates the event saying ' [n]o sooner did Cetshwayo begin his reign than he juba'd the Ingcugce girls '. Webb and Wright, Stuart Archive, iii, .
(% Ibid. iv, -, , -. This is another event that must be approached with caution, in part because the interpretation of Mtshayankomo (-) falls within the categories which Cobbing has warned us to treat carefully : Cobbing, ' Tainted well ', . A more compelling reason to proceed cautiously is given by Ndukwana, who claims that the inGcugce had actually been formed by Mpande and that Cetshwayo simply used the story of their refusal to marry as a pretext to execute his rival's iButho : Webb and Wright, Stuart Archive, iv, . Mtshayankomo, who gives the most detailed account of the event, was a member of the impi sent to execute the women.
(& Krige, Social System, . Eldredge, ' Sources of conflict ', .
young men as well. If they have married older men, leave them '' '.(' According to calculations derived from both Bryant and Mahungane, however, the age difference between the two regiments concerned was only about two to four years : the inDlondlo were thirty-six to thirty-eight years old, and the uDloko, whom the inGcugce preferred to marry, thirty-four to thirty-five years old.(( This hardly seems a significant enough difference to justify taking such an extreme risk. Whatever the women's reasons for resisting the mates chosen for them by Cetshwayo and their fathers, the implication of their actions is clear. Even if the new state control over women's marriage did not conflict with the interests of lineage-heads -for Cetshwayo and the women's fathers were on the same side in the incident -it sufficiently usurped any role women might expect to have in their choice of husbands to provoke a substantial response. Although the creation of women's amaButho did not significantly affect the ways in which men and women related on a cultural or social level, it could exert oppressive authority over women's powers at times.
It is perhaps significant that the resistance to Cetshwayo's order began, and seems to have been strongest, among a specific branch of the inGcugce iButho. Mtshayankomo notes that ' Cube ' (Qwabe) women were responsible for the resistance. The Qwabe were a group of Nguni-speakers on the southern reaches of Zululand who had never been fully integrated into the Zulu state, although their lineage heads did acknowledge the supremacy of the Zulu king. If one traces the names and pedigree of the women whom the impi executed, it turns out that nearly all of them belonged to the same small lineage segment, the daughters of the junior brothers of Sigananda, the chief of the Qwabe.() Whether it is true that the Qwabe women began the resistance or not, it does demonstrate that, as Kuper has argued for the male amaButho,(* female age-regiments did not serve to unify all women of a given age or to transcend chiefdom, lineage or even house divisions. Rather, local patterns of organization dominated this ' national ' institution, again in sharp distinction to umNdlunkulu.
Despite apparent fluctuations in the king's power to maintain the iziGodlo, there is no evidence to indicate that the status or roles of the women within the institution, whether umNdlunkulu or amaKosikazi, changed much during Dingane's and Mpande's reigns. They seem to have retained their heightened status relative to other women and men in Zulu society, through transforming their value to society from being the source of production and reproduction to bearers of value in an exchange system dominated by powerful men.
Women, collectively known as iziGqila, who were captured in the extensive military campaigns of the early nineteenth century,)! and women (* Kuper, ' Zulu political structure ', -. )! Hamilton and Wright have argued persuasively that this increase in violence was a direct result of the growing dependence of rulers upon the power of the amaButho system. Wright and Hamilton, ' Traditions and transformations ', . whose husbands or fathers had been executed by the Zulu king as punishment did not fare quite so well as either amaKosikazi or umNdlunkulu, however. Despite the various ways in which women became iziGqila,)" all shared one common characteristic : they had been severed from lineage connections through the death of their husbands or fathers at the hand of the Zulu king. Those whose husbands were killed often had remaining ties with male relatives severed by judicial means. IziGqila were incorporated into either the royal isiGodlo as members of the umNdlunkulu or into the household of a commoner. Women who ended up in the isiGodlo partook of the increased status of the other umNdlunkulu, and once they had completely passed through the process of acquisition and marriage, their origin as iziGqila was frequently ' forgotten '.)# While they remained in the isiGodlo, however, they were distinguished from other umNdlunkulu women through their responsibility for its physical maintenance : they worked in the fields, fetched water and firewood, cooked, and emptied the clay ' chamberpots ' used by the other women.)$ Often princes and other important men were allowed to soma or hlobonga with the iziGqila, further indicating the transitional status of the isiGqila between umNdlunkulu and other women.)% Women who ended up in the homesteads of commoners were substantially less well-off, however.)& The word isiGqila was also used as a kinship term to describe the status of subservience, deference and precariousness of a young wife in relation to her mother-in-law.)' IziGqila were often compared with another set of women, the iziNcinza, which described the relationship of a woman to a more powerful man of whom her father was a client. Such a woman acted as a personal servant to the patron and was required to have sexual relations with him, yet she retained her kinship relations and remained under the authority of her father.)( IziGqila were in a similar position with respect to required labor and sexual expectations, but having been severed from all kinship ties, they commanded almost no resources of resistance. The homestead-head to whom an isiGqila belonged could decide whether to marry her himself or allow her to marry someone else. Once married her status increased. An isiNcinza, on the other hand, could appeal to her mother, who could use her control over cattle acquired from the marriage of other daughters and pressure from her father and brother on the girl's father, to allow her to marry. The status)) of women in Zulu society who were neither wives, sisters, daughters, mothers, diviners nor royals must have been precarious indeed, and the increased warfare and general violence that )' Ibid. iv, . )( Ibid. and Bryant, Olden Times, . )) Unfortunately, there is little evidence concerning the cultural and ideological identities of the iziGqila -they constitute in some ways a ' shadow ' population about which little is said. It can at least be said, though, that the creation of what Daphna Golan has called a ' military state which … did not value women much ' is at least somewhat applicable to the social and cultural position of iziGqila. Daphna Golan, ' The life story of King Shaka and gender tensions in the Zulu state ', History in Africa,  (), . For other suggestions about the effect of a growing iziGqila population on culture, see Hanretta, ' Gender relations ', -.
accompanied the ' mfecane ' as well as the growing imposition of royal law upon individual homesteads undoubtedly increased their numbers.)* IZINYANGA ZOKUBHULA   One final group of women in Zulu society requires examination in the light of changes in social and cultural systems in the nineteenth century, and that is the group of women who held the form of spiritual authority today known as divining. Here, however, serious lacunae in the data as well as a problematic historiographical tradition require that any argument be more tentative than usual. For nearly every scholar who has argued that women exercised important forms of authority in pre-colonial Zulu society, the case of female diviners has been a key example,*! though, as should now be evident, there were, in fact, other important sources of power available to women. The dominance of women in the class of diviners, or iziNyanga zoKubhula, in the twentieth-century has been well noted, and Ngubane has convincingly linked their predominance to the association of women with the spiritual world.*" Women in Ngubane's and Wilson's studies were considered to be closer to the ' other ' world in almost every way, so it followed that they could be seen as the most effective mediators between the worlds. It would make sense, then, that changes in women's power relating to their biological and social ambiguity would affect their status as diviners. Yet most historians who have commented on the status of nineteenth-century women have tended to divorce women's material conditions from their spiritual role in society ; they have assumed that women's spiritual positions and powers were the same then as they appear to be now.
There is some indication, however, that women's spiritual roles in Zulu society changed radically over the course of the early to mid-nineteenth century. David Leslie and J. L. Dohne both noted prominent women diviners, but these are the earliest references and neither predate the middle of the century.*# In an interesting but rarely noted article, Judith Gussler claims that women's domination of the class of diviners can only be traced back to the early twentieth century, and that before that time the majority of diviners were men.*$ Gussler's argument is a difficult one to either sustain or refute as it rests largely upon ' negative evidence ' -on the absence of any mention of female diviners in the historical record and on a comparison with Hilda Kuper's work among Swazi. Yet, there is enough evidence to be able to make some suggestions about the possible history of female iziNyanga zoKubhula.
)* To some extent, the conflicts of the mfecane can be seen as having been a means of severing a large group of people from their original kinship ties. Indeed, captured women may have been one of the most important incentives to keep young men, who might not have been able to afford a ' proper ' wife, in the army : Webb and Wright, Stuart Archive, iii, , . Gussler's study attempts to determine the etiology of what she considers to be a specific psycho-somatic illness, spirit possession, common among Zulu and other southern Nguni. While her conclusions about the phenomenon's biological origins are not particularly helpful, she does give a thorough description of the course of such possession as observed in twentieth-century women. The onset of possession usually begins with a change in eating habits, followed by head pains and obsessive dreams ultimately resulting in the ' sufferer ' being cast out of society. During the period of marginalization, the afflicted often speaks in a foreign language and has repeated visions of snakes. Eventually, the person comes under the care of someone who is an isiNyanga, who diagnoses the behavior as the result of possession by an iTongo, or ancestor spirit.*% This diagnosis marks the beginning of the woman's apprenticeship as a diviner.
What is remarkable about this description is how closely it parallels two sets of observations from the late nineteenth century. Henry Callaway, a missionary among the Zulu in the s, made detailed observations of the behavior of male iziNyanga and collected descriptions of their behavior from other Zulu.*& The descriptions given by his informants of the early progression of spirit possession and its relationship to the initiation process for diviners are essentially identical to those noted by Gussler. Furthermore, these ' symptoms ' closely match behavior which Bryant had noticed in the late s and early s among women, which he identified as ' classical hysteria '.*' Bryant also noted that the medicinal plants used to treat the symptoms of male diviners were similar to those used to treat female ' hysterics '.*( In the mid-nineteenth century, when possession affected men it could lead to a career as a diviner, but the same phenomenon in women was interpreted differently. Indeed, it appears that women who experienced these symptoms were believed to have been the victims of a form of ' love-magic ' that posed a threat to their sexual purity, rather than being seen as possessed by an iTongo.*) This seems to have begun to change in the middle of the nineteenth century. At the time when Bryant was describing female ' hysterics ', he also noted occurrences of a more recent phenomenon. ' A few years ago ', he wrote, ' a curious complaint, forming quite an epidemic, was introduced into N. E. Zululand from the adjoining Tongaland '.** This ' complaint ' which predominantly affected women had the same general etiology as ' hysteria ', but was manifested in a communal fashion ; women would gather in groups and have ' wild convulsive fits ' and speak ' in tongues '. Unlike individual hysteria, these collective ' fits ' were ascribed by Zulu authorities to the possession of a form of iTongo, an iNdiki."!! The transition from seeing women's ' hysteria ' as a manifestation of an essentially socio-sexual dys- function to a manifestation of spirit possession, which could theoretically give them the power to divine, may have been the first stage in the switch that occurred from a divining class dominated by men to its present domination by women.
More research is necessary on the history of divining practices, but the one thing that can be stated with some certainty is that the assumption made by previous historians of Zulu women that women have always dominated the divining class seems to be in question. If it can be reasonably established that the preponderance of female diviners does derive from the early or midnineteenth century, some important hypotheses about changing gender relations can be suggested.
Bryant's ' hysteria ' seems to have been most prevalent among the wives of well-to-do men. These would have been the women most susceptible to incorporation into state institutions, with the increase in state control over their lives that implied. Their households would have been under the most direct surveillance by the king, their agricultural authority would have been most subject to interference, and they would have stood to lose the most were their husbands or fathers to end up on the wrong side of a dispute with the state. At the same time, they were the women most likely to benefit from the increasing opportunities for power and status available to those who did become affiliated with the state. Yet not everyone could have entered these new prestigious positions. The class of ' semi-e! lite ' women may very well have been beset by a disparity between rising expectations and an actual decline in autonomy. Women who were now allowed in their new cultural roles to participate in decisions of power, yet were denied the opportunity to do so, may have found a solution to their problem in the role of diviner.
While it may have been the changes within culturally constructed roles for women that both opened up the potential for becoming diviners and created the tensions which led them to want to become diviners, women's authority as diviners derived from those very aspects of their gender construction which had restricted their opportunities in the past. That is, female diviners were able to claim authority precisely because they were associated by men with the spiritual world and with physical, bodily liminality. In that sense, the movement of women into divining could be seen as a culturally conservative move, even as it responded opportunistically to the radical changes taking place within gender relations. Above all, it demonstrated the innovative capacity of women to respond to change, as they both appropriated the restrictive and permissive aspects of their constructed gender and turned them to their advantage.

The rise in importance of the isiGodlo, both the amaKosikazi and the umNdlunkulu, created a path by which women could attain a level of social status and political power which had probably been unattainable in earlier Zulu society. In exchange for this new mobility, the power of women became increasingly a function of their value as exchange items among important increase in the labor women were forced to provide in the homesteads after the migration of men to South Africa ; but among the Zulu these outbreaks seem to have mostly occurred among wives of powerful men. See Webb and Wright, Stuart Archive, ii, .
men, and as symbols of male relationships. Elements of their social significance which were grounded in men's dependence on women's productive and reproductive abilities became displaced. The intervention of the state into the productive life of the homestead and the possible re-evaluation of women's spiritual powers were further manifestations of this shift, but it is unlikely that they brought any offsetting benefits to wives or female diviners comparable to those experienced by the women of the isiGodlo.
Near the end of the mid-nineteenth century, the control exerted by the king over women's marriages had obviously begun to provoke some strong resistance. How widespread these feelings were and how far back in time they may extend is uncertain. Aside from this restriction and the prestige women may have experienced through involvement in the public, patriotic sphere, the amaButho seem to have done little to change the ways in which gender operated. The iziGqila, by contrast, are perhaps the only group about whose status it is possible to make a generalized statement. The severing of lineage ties through warfare and a general devaluing of productive life served to create, or at least greatly expand, a ' shadow class ' of women with very few rights and in a position of greater subservience to the men who controlled them.
These analyses point to the inadequacy of A. T. Bryant's oft-repeated claim that the social structures of the Zulu changed little during the nineteenth century. Similarly, this investigation calls for a second look at the hypotheses of those historians who have assumed that the growth of a centralized state must necessarily have resulted in a loss of status for women in general, and questions the idea that the status and value of women as a class can be assumed to have responded uniformly to the transformations of Zulu society. While Guy's work on the appropriation of women's labor provides a good starting point for understanding gender relations, it is only a starting point. Not only was this appropriation not the sole defining characteristic of women's lives, there were also many women for whom it was not even the most important characteristic. Indeed, it was the set of relationships and identities generated by the interactions of women with men on a social and ideological level that proved the most dynamic in this period, offering women the greatest opportunities for power as well as providing men with the greatest tools for usurping power from women. It certainly should not be ignored that all these relationships were within the context of a patriarchal society and that the structure of these relationships was even determined by the nature of that patriarchy. But to leave the analysis there is to do an injustice to the complexity of Zulu society, to the complexity of historical contingency and, perhaps most importantly, to the efforts and actions of women.
More anthropologically-sensitive scholars have explored the ambiguous position of Zulu women, but tend to base their analyses on a Zulu society whose cultural structures were defined by a single institution -the household. As a result, they are locked into focusing on only one source of power for women, their association with reproduction. The tendency to take a historically contingent structure or idea and equate it with some presumably absolute and unchanging constant, like ' nature ' or ' biology ', is an endemic theoretical problem. It has been a particularly troublesome inclination within gender studies, perhaps because many of the terms which are crucial to gender analysis -like ' body ', ' reproduction ' and sex difference itself -are precisely the ones which scholars are most reluctant to historicize. In the context of nineteenth-century Zulu society, women's ' biological ' value was not, in fact, absolute. Rather, it was as much a social construction as any other system of value and was susceptible, therefore, to displacement. In the nineteenth century, the household and women's reproductive value, and the specific identities and gender relations associated with them, began to be augmented, or even replaced, by a state-based system of power, in which women increasingly became the most important symbols.
But even among those for whom the nineteenth century did not bring a fundamental change in the way they were defined as women -women in households or regiments, for example -the conditions of society still changed enough to affect them and their control over their own lives. Those historical models which have overly homogenized women as a group have elided the changes experienced by less visible women, and have even elided the very existence of some, like the iziGqila. The evidence presented here should at least partially supplement these other approaches and shed new light on the history of Zulu women in the nineteenth century.
But beyond this, this investigation establishes two points important for the practice of gender history in southern Africa. First, the importance of the umNdlunkulu and the amaKosikazi to the centralization of power in the hands of the Zulu king locates the history of women at the center of Zulu history. Just as authority and political power in pre-nineteenth century Zulu society rested on the control of women's value, so too did later Zulu kings use their control over women to legitimize and strengthen their positions. The interpretation given here is in keeping with what Linzi Manicom has called ' an understanding and analysis of the state in relation to women and … a gendered reconceptualization of state '."!" Second, while women remained, albeit in different ways, in subordinate social positions, for many women the nature of that subordination changed, in its method of functioning, its allocation of status and its place of origin in social practice. Patriarchy in South Africa was not an ahistorical entity. Rather, the history of gender constructions is deeply intertwined with the history of other social, cultural, economic and political realities."!# Finally, this research may provide a starting point for the examination of other questions that need to be addressed further. For example, Belinda Bozzoli has argued that new forms of patriarchy, as with other social systems, do not simply ' articulate ' themselves upon older forms but rather their coming is inevitably accompanied by conflicts."!$ Many women moved from the households of their fathers to the households of their husbands without passing through the isiGodlo ; many women were not members of the royal family ; and many were not bereft of family ties through death or execution. The new social positions that opened for or were forced upon women in the early nineteenth century produced overlapping systems for defining worth in relation to men, and created new strategies for increasing personal power and status. It would seem unlikely that conflicts did not emerge, as women found themselves moving between these systems or were caught in the interstices between them. A history which seeks to uncover conflicts between systems and among the women within them will do much to delineate the internal dynamics of gender history and to restore the attribution of historical causality to women.

Standard Zulu historiography has held that until the arrival of capitalism no substantial changes in the power or status of women took place, even during the period of systemic transformation know as the ' mfecane '. Dissenters have argued that militarization (and an assumed ' masculinization ') of Zulu society necessarily reduced the importance of women. This study instead argues that social, cultural and material conditions of women became highly stratified during the early nineteenth century. Potential for both exploitation and the acquisition of power and prestige increased as women's lives became integrated into the Zulu state. Changes in women's status and roles were not only the result of state centralization, but an important source of power which kings used to try to maintain control over lineage e! lites. As a result, struggles for political power between Zulu kings and lineage e! lites played a large role in women's lives, affecting the degree of stratification in general, as well as determining in part the fate of individual women. While some fundamental elements of the cultural construction of masculinity and femininity remained constant throughout this period and shaped the ways in which socio-economic changes were experienced, certain roles began to be seen as determined by women's social and political association rather than as inhering in the nature of the female body. Individual women responded in a variety of ways to try to minimize losses in power or status and to capitalize on new opportunities ; but women also initiated more coherent society-wide changes. Growing dissatisfaction among women with the extent of state interference in personal relationships or with the disparity between their own status and that of royal and favored women may have brought about one of the most important changes in Zulu religious history : the appearance of women as dominant members of the class of diviners.
